Analyses of 9/11 tend to narrowly punctuate understandings of Self vs Other. These mystify the power of politics in international relations, fixing us in locked cycles of dominance, retaliation, and indeed, anihilation. We explore an alternative method (poetry) derived from a dialectical epistemology (poisies) framed by a prismatic ontology (Worldism) to address the relations between Self and Other, and their implications for an emancipatory, transformative world politics. We focus on the 9/11 Commission Report as a starting point.
'The Foundation of the New Terrorism'
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The Report sets the US government/reader on one side, irreconcilably opposed to the Radical Islamists/al Qaeda/bin Ladin, on the other. It portrays bin Ladin/al Qaeda as categorically evil, maniacal, not terribly competent nor even effective, outrageously irrational, and kicked out by even sympathetic governments in the region. Only other fanatics, the Report implies, could accept such madness as leadership. Indeed, the Report portrays bin Ladin's followers as misled, mistaken, and misguided. Instead of looking within, the Report asserts, malcontent Muslims blame the US. The 'Great Satan' becomes responsible for any and every problem in their region.
Bin Ladin himself is charicatured as a rich, spoiled charlatan. He abuses his family's wealth to pull religious wool over the eyes of the innocent, the hungry, the ignorant, and the murderous. He's embraced more for his money than his religious devotion. Al Qaeda's only resources are the region's social and economic 'losers', who happen to be testosterone-charged young men with nowhere to go, nothing to do. Actually, the Report asserts, these problems stem from their own leaders' and governments' greed and backwardness.
The Report conceives of the US, in turn, as an innocent, albeit powerful and rich, bystander. It remains a friendly power seeking only order and peace in the world -under Western norms and rules, of course. 7 The US and other Western powers, former colonial masters in the region, have little to do with the political, economic, and social violence experienced by generations in the region. Indeed, the Report glosses over the role of the Central Intelligence Agency (CIA), along with European partner agencies, in destabilising or subverting all those countries that the Report itself cites as problem areas: Algeria, Iran, Iraq, Libya, Pakistan, Sudan. 8 According to the Report, Others target the US to compensate for what they lack. The Report describes a politics of envy for the Muslim Other but a politics of virtue for the American Self.
To Americans, the Report states, the Middle East remains a place far, far away, stuck in a time long, long ago, filled with the unknown and unknowable, whereas Others know the US all too well given Millennium ____________________ 6. 9/11 Commission Report, chapter two, 47-70. 7 . For example, the Report states that the US helped Afghan resistance fighters defeat an ineffective, unstable communist government (albeit popularly elected) only to be rewarded with obscene ingratitude, as evidenced on 9/11. 9/11 Commission Report, 86. The Report normalises a foreign policy of 'us v. them'. It fears that boundaries no longer matter: we have become one intertwined mess. Here, the Report updates that old saying, 'Whatever's good for General Motors is good for the world', into a new American domestication of the international: 'the American homeland is the planet'. 10 The Report concludes that the US must help 'Americanise' Muslim societies. This means inculcating them with the Anglo-American liberal virtues of '[t] olerance, the rule of law, political and economic openness, the extension of greater opportunities to women '. 11 If this means the US must stretch its reach, so be it. Call it an 'international coalition' of like-minded states. The US must stand firm in its resolve, the Report states, even in face of temporary disadvantage. By implication, this means penalising even those states and agencies that do not support terrorist activities but raise critical or dissident views. A zero-sum logic emerges: conversion or annihilation for enemies, commitment or exile for allies. The Self remains unchanged despite the changed nature of the times, the agents, and the means. It is the Other who must comply or die.
Bill (looking at his watch): Again, what's wrong with this? (Lina answers evenly.) The problem lies at many levels. First, the American Self abdicates responsibility for contributing to the economic and political 'malaise' that has plagued the Middle East or, more specifically, the funding and training of those who now arm against us. In not recognising this complicity, we are doomed to reproduce the same conditions for murderous hatred that motivated 9/11. Instead, we propagandise 'globalisation' or 'regime change' when, in fact, America treats the world like a backyard, confusing Others for our servants or acolytes, if not cheap labour or sex slaves. 12 We manfully claim to save Muslim women from their men while continuing racial and gender discrimination at home, in all walks of life. 13 We conveniently forget borders when we bomb, invade, occupy, or buy Other countries.
14 But we reinforce borders when Others (e.g., France and Germany) disagree with us on foreign policy or when big bucks are at stake. We also liberally re-interpret the law when advocating torture. 15 As for testosterone-charged young men, the Report overlooks our own problems with unemployment and hopelessness, especially for underclass youth. 16 Still, we jack up our defense budget to 'protect the homeland'
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; transnationalising insecurity to such a degree that other big states like Russia now feel legitimate in rooting out 'terrorists' with 'pre-emptive raids'.
Meanwhile, US corporations like Bechtel and Halliburton, with ties to the highest echelons of government, rake in billion-dollar contracts to 'reconstruct' Afghanistan and Iraq. 18 In failing to question Lina: It sentimentalises the Other rather than honestly assesses the Self and its relationship with the Other. A moral vernacular silences the violences and violations that legal structures perpetrate against women, workers, queers, and people of color, generally. Simultaneously, it displaces attention from changing these structures. Of course, emotions and compassion are important! But when they are decontextualised from particular histories, they become tools for reproducing empire rather than effective modes for change and improvement.
Power, in short, stems from an intersubjective consensus, albeit within a context of material capabilities. The trick lies in the framing. But it's never complete; therein seeds revolution. Once the Soviet Union could no longer maintain its fiction as a superpower, for example, it had to resort to another story to recuperate itself. Gorbachev called it 'perestroika' and 'glasnost'. 25 He makes no distinction between power and the resistance it generates.
He does not consider, for instance, the differential legacies of power under colonialism for coloniser and colonised. 26 Hence, Foucault's revolutionary method effectively returns us to imperial IR with the common assumption that power operates in one, universallyrecognised and -experienced world. Five ways Self-Other relations can become fixed emerge: as (1) a statecentric, territorially-absorbed understanding of sovereignty that rationalises power as control ('My sovereignty is more important than yours'); (2) a global hierarchy to resources and capability ('I'm rich and want to keep it that way even if it means you stay poor'); (3) a race to encode normalcy ('I set the standards, you comply'); (4) a claim to legitimacy ('I'm genuine and right, you're fake and wrong'); and as (5) a singular definition of power ('I impose, you consent').
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Walter Mignolo refers to this discourse of Self and Other as 'Occidental liberal nationalism'. 28 He sees has having emerged from 'the reciprocal relations of colonialism'; and sees its 'perverse notions of mutual aid and production [emerging] with the inception of modernity'. Colonising Others becomes necessary to the European definition of Self, later inherited by the US. It propagates a myth of independence when, in fact, the coloniser is highly dependent on the colonised not only for material resources but also psychological affirmation. 30 If the colonising Self sees any aspect in the Other, it is, at most, the erotically exotic.
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Such effacements and exclusions consolidate neoliberal state power structures, constantly reproduced through new transnational forms. For the heirs of colonial pain and burden, however, rage ferments. Some figure there is only one option left for the survival of their families and communities: to 'imperialise' the imperialists. Note bin Ladin's 'mirroring' of Bush's hypermasculinised, imperialist rhetoric ('the world must choose') based on a feminisation and indenturing of society ('go shopping' for Bush, 'they [the US] have Mark: Postmodernism has only made things worse. Although its emphasis on 'traveling' and 'empathy' suggests the need to get outside of oneself, one's own experiences, to extend to another by 'walking in the other's shoes', it also foregrounds a fundamentally fragmented subjectivity that forecloses the possibility. The logical reaction is 'why bother? 'I can't do it, so I won't even try'. For example, this well-known IR Postmodernist once declared that he cannot know the Other because he cannot 'jump into the mind' of the Other. 'After all', he reasoned, 'I am in the West, in the Center'.
This postmodern distancing matches up conveniently with liberal white managerialism and its emphasis on efficiency. (A good grad student, Mark picks up new discourses easily. Indeed, he exemplifies his training under liberal white managerialism. The neoliberal academy rewards him in ways big and small for such intellectual 'efficiency'.) Both 'radicals' and 'conservatives' end up with the same conclusion: 'the Other is unknowable'. Moreover, the lack of resources relieves us of the responsibility to even try. It's more efficient to have them follow us. After all, we're better. We know. In this way, an imperial politics is born.
Bill: What are the limits to your definition of power? What is it that it can't account for?
Lina: Limits would lie in misunderstandings of it. One such misunderstanding would be to claim that this determination of power would remove difference by incorporating everything into one identity. But as I will explain later, relational power necessitates recognition of multiplicity. No relationship could be reduced to or copy the same elements. Even when attempts are made to universalise governing structures over time and space (e.g., colonialism), different features still result. Note, for example, how British-ruled India differed from colonial America. This is not to deny that certain structural similarities prevail. But recent history shows that even an 'objective' process like capitalism or globalisation produces highly differentiated norms, rules, institutions, and practices.
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A second misunderstanding would be to charge us of blaming all of the world's ills -9/11 especially -on the ignorance of elite white males. (Lina chuckles.) If only the problem were that easy! It's like saying racism would end if we were to get rid of all white people. This presumption denies any internal contestations among white people as well as the history of institutionalised, social relations, not to mention competition for scarce resources that beset groups of people at any time.
Bill: If we stick with relational power, how can we break through the impasse of relations that Self and Other find themselves in today?
Lina: Suspend judgment. 
Dialectos III: Poetry
Suspending judgment is not about 'postponing' or 'avoiding'. Rather, a trans-subjective, multiply-produced mode of relating and imagining allows us to refrain, for the moment, from fixing identity into one thing and not the other. This clearing of psychological, emotional, and structural space helps to reconfigure old versions of Self and Other in order to forge a new, transformative relationship.
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Trans-subjective relating and imagining materialise as well. We see, for example, how macro-political structures like the transnationalisation of insecurity directly affect micro-personal domains like the body (through war, torture, and death) and relations of intimacy (such as domestic and racial violence), 37 binding us to a common humanity. But to transform hegemony -building an alternative 'us' -we need to redirect micro-personal energies, visions, voices, and actions back to the collective, macro-political structure. In this way, we radically democratise world politics. 42 But reverie comes not easily. It is earned through disciplined reading, writing, and thinking; there can be no 'lazy dreamer'. 43 Imagination makes it possible for us to explore ourselves with Others. 44 We invert Bachelard's formulation. From finding the material in the poetic, we discover the poetic in materiality, particularly in divisions of labour configured by race, gender, sexuality, class, nationstate, and culture. For example, the neoliberal world economy does not just structure the world according to certain interests, products, and markets. It also imagines the world in a particular way. Marx first theorised about capitalism's imagination as 'commodity fetishism' and 'alienation'. We emphasise capitalism's overall worldview, particularly its latest neoliberal variant. 45 In exposing neoliberalism's nightmare scenario of excess built on fear, greed, and violence, we realise that we don't have to accept, share, or participate in this vision. There's a choice. Through poetic practice, different ways of living and being within different structures emerge.
Roland Bleiker and his colleagues apply these insights to world politics. 46 They see poetry as a source and means of 'critical history memory'. It allows nuance and opens possibilities, 'stretching the boundaries of our minds '. 47 Bill: But how much is our identity dependent on those stories that we cannot control or change?
Lina: All stories are 'for someone', 'for some purpose'. 48 If these change, so do the stories! Bill: I see... Lina: Still, we need more than an 'aesthetic turn' in world politics. 49 Poetry serves only as a method or site of labour for transforming and reconstructing our worlds.
Bill: Wait, isn't poetry exactly the opposite of what you claim to want: a radical democracy? Isn't poetry elitist by nature? Wouldn't something else, like film, be more democratic? After all, film reaches more people than poetry.
Lina: Yes, film mass-communicates more efficiently. But only a few privileged people can make a film; whereas, poetry -whether in the form of folktales or songs or simple ditties -has expressed human needs, goals, aspirations, and desires from ancient to present times. 50 Unlike a filmmaker or even a painter, a poet or singer or storyteller doesn't need a lot of capital or technology to produce a narrative. 51 Millennium ________________ Bill: What about the need for interpretation in poetry? I respond differently to a poem than my wife, for example. How do we overcome these differences, if poetry aims for a common understanding? Lina: That's the beauty of poetry! The point is not to reach a common end-goal but to enter into a process of public deliberation where we identify spaces of contestation -such as differential power relations and why these exist -to forge solidarities and connections. Only in this way could we appreciate the multiple worlds that people come from, live by, and die for.
Bill: I salute your sentiment but aren't these strong words for world politics? Shouldn't we surrender passion for rationality if we hope to ever achieve anything as grand and elusive as world peace?
Lina: So-called rationality in world politics has always covered for passion. 52 What is colonialism but desire writ large? First it was for spices and trade, then lands and peoples, next raw materials and market shares, and today...the neoliberal way of life! No, repressing passion from world politics merely heightens its unspoken desires with unspeakable outcomes. 53 Instead, explicitly acknowledging the passions that drive the world may finally give respect to those who have been marginalised historically by the politics of elite, patriarchal, and colonial privilege.
Let me demonstrate.
Ioannis Tsiolis specifies the political poem. It offers a way out of the injustices and inequities that produce the 'pained self' ('I did X' or 'I thought Y') by generating a transformative vision of what to strive for in the world ('the world is like Z'). He cites Kiki Dimoulas' poem, 'Unexpectations'. 54 In it, she sees a picture of a soldier, long dead. Yet she infuses new life into the bereaved by challenging boundaries of all sorts -physical, emotional, national, cultural, religious. 55 The bereaved thus finds a larger, more embracing community than the isolating sovereignty of grief. For Vrasidas Karalis, Dimoulas' poetry 'transubstantiates': 'the universe becomes world once again, agony becomes longing, absence appears as time redemption '. 56 Unlike postmodernists who only deconstruct, Dimoulas reconstructs with language. Her world has experienced the dissolution of postwar humanity and finds itself, literally, at a dead end. She intervenes in this insecure and homeless landscape with a creative, dynamic re-envisioning of a 'new' world: 'through astonishment and surprise…her lines suggest the stability of a world that eyes can't see, but which becomes whole through its imaginary reconstruction within the poem as an organic whole'. 57 Neither time nor love nor the dead soldier is lost. Rather, all maintain 'a continuous and active presence. Through her lines, personal time is born anew and is accomplished forever as collective experience and prismatic image '. 58 In this way, Dimoulas shows us a 'social ontology' that fuses politics with aesthetics. In recuperating words and memories and whispered dreams, as a site of struggle poetry returns to our collective consciousness the possibility of change. We can perceive worlds other than the one espoused by neoliberal/transnational capital and its national representatives. The pain of death and absence mobilises connections previously thought not possible. Stories of the everyday and ordinary challenge master fables Montreal, Canada, 17-20 March 2004 . March 17-20, 2004 and mirages, opening another window through which to contemplate ourselves as well as others. 60 Realisation of pain, injustice, and terror may motivate this way of being but it reminds us, also, of humanity's ability to heal and rebuild amidst chaos, disorder, and insecurity. Such ordinary living may not promise the perfect dream but rather recognises the urgency of being present here, now, in this world, collectively and critically.
Still, poetics alone is not enough. We need to address why our collective imagination is robbed of other visions of encountering the Other besides reciting those standard rights and freedoms centered on the Western Self. To sustain itself politically, poetry as method must derive from an epistemology that explicitly recognises the concrete legacies of race, gender, class, and culture that have shaped and structured world politics from its very beginnings. 61 This history must include not just the differential impact of Self on Other but also the multi-varied receptions of Self by Other. Lina: Postcolonial scholars have shown, for instance, how colonised peoples have integrated local ideas and practices with those of the West to produce what we have today, a third entity. 62 They call it hybridity. So while the West sought to reproduce itself globally with violent oppression, coercion, and/or corruption, the reality is that the result is necessarily hybrid given that everything operates in a pre-existing context. We have, in other words, evidence of what colonialism's civilising mission tried to suppress: all those sterling qualities appropriated from but denied to 'barbarians'. That's why we need to pay attention to epistemology and ontology as well as method when discussing an alternative way of seeing, doing, and being in the world. (Bill nods.) Dialectos IV: Poisies and Worldism
In poisies, worlds emerge from constant interplays, both interpretive and material, between selves and others. They create ceaseless, multiple constructions of being and becoming that transform familiar boundaries -material, geographical, social-into unfamiliar reconstructions of We. Poisies resembles other ancient epistemologies like the Buddhist principle of pratitya samutpada ('co-dependent arising'). Both emphasise the necessarily mutual nature of subjectivity and its construction. Subjectivities reverberate with one another to transform into entirely new entities; indeed, one cannot be without the other. What these dialectical traditions convey is a different story of the world and how to be in it.
Poisies as an epistemology articulates five commitments: (1) intersubjectivity rather than sovereignty, thus institutionalised social structures of struggle and labour among interacting agents; (2) agency, the process of creating, building, and articulating selves in reverberations with others, (3) identity, a complex configuration of abstraction (e.g., notions of Self), materiality (e.g., the body), and social relations of production (e.g., capitalism), (4) critical syncretic engagement, interstitial compromises compelled by conflict and contestation across multiple worlds, and (5) an accountability that is grounded in the Self's inescapability from the Other.
63
These epistemological commitments express an overall ontology. We call it worldism. It proposes that multiple worlds live in and through us. These refer to contending traditions of thinking, doing, and being that have interacted over five centuries of colonialism and imperialism, reinforced most recently by neoliberal globalisation, to produce what we know of as world politics today. The asymmetries that result from these worldly connections and contestations demand our utmost attention today, as seen in the Report's Self/Other relations.
Bill: How would your approach -worldism -make a difference?
Lina: Just as a thought experiment, let's apply poetry, poisies, and worldism to the 9/11 Commission Report. 
Dialectos V: Reconstructing Self and Other
The analysis so far suggests some strategies for reconstructing, reenvisioning, and reorganising to Self-Other relations: e.g., honestly reappraise the American Self's complicity with the Muslim Other in transnationalising violence and insecurity, scrap Self-righteous double standards that enrich 'the West' and impoverish 'the Rest', acknowledge the Other's efforts to deal with the West on its own terms to labour together across -not deny -differences, and wake up to the addictive 'fix' of reactionary imperialism that realises short-term benefits for elites in reputation or gold but long-term suffering in bodies, land, livelihood, and communities for all. These suggestions are not new and have been voiced elsewhere.
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But more than policy change, we must reframe our understanding of the problem. Here is where poisies' five epistemological commitments, mentioned earlier, come into play: (Rosa, With the door/pot unlocked, Dimoulas re-positions Self (who had been merely the homeowner) and Other (who had been merely the thief). The Other becomes, a-priori, a guest, not an intruder. The terror of boundary violation transforms, instead, into a social exchange ('for coffee'). Relatedly, Dimoulas urges us to find out about the 'Other-thief' -why he robs -as well as about the 'Self-proprietor' -why can we afford the luxury of not jeopardising our lives so explicitly? Even if we do rob, say, through 'innovative' accounting practices, why are we rarely caught, sentenced, and imprisoned by law and order?
65 These questions highlight the asymmetrical yet active production of relations between Self and Other, including marginalizing the Other and narrowlypunctuating the Self.
Applying this reconceptualisation to 9/11, we suggest an international commission on truth and reconciliation. Similar to the one convened by South Africa post-apartheid, the commission would allow a voicing of grievances by 9/11 victims and perpetrators alike. 66 We need to account for the pain and injustices of the past. Only then could we move forward together to build solidarities and connections for the future.
2. Agency Disrupts Hierarchy. The Report recommends an 'international coalition' to combat terrorism. But without an internal interrogation of how we got to where we are today, such a coalition effectively polices the Other to preserve the privileges of the Self. Agency is able to disrupt asymmetrical power relations in the following two ways: (1) challenging the relation of self and other and its production, and (2) Such fanaticism ('all day long') sets even Nature against itself ('the weeds against their brothers'). Nature -and those deemed 'natural' -is conquered once again, but for whose benefit, what purpose, and at what cost? Does this strategy preserve the Self or distort it such that even Nature ('the natural') wars against itself? Hierarchy, in short, undermines the very security that the Self seeks. Instead, we must 'untie' ourselves from these boundaries that have their history in fear, ignorance, greed, and colonial power relations.
Foreign policy, in short, needs to be re-thought. It must accommodate the multiple worlds that live in, through, and amongst us. To begin, we must recognise that 'international relations' is not just about Hobbes, Clausewitz, or Machiavelli but also Confucius, Kautilya, Senghor, Che, and Aung Saung Ssu Kyi as well as the struggles, dreams, and desires of ordinary folks to a life that's alternative to the Neoliberal one.
3. Identity and Critical Syncretic Engagement Question Normalcy and Legitimacy. The Report claims a stability and longevity that the Muslim Other cannot enjoy due to the latter's incompetence, ignorance, or sheer lack of authenticity. ' [T] he American homeland', after all, 'is the planet'. The American Self possesses the Other, physically (through appropriation of labour and natural resources) and emotionally (through colonisation of the mind). The Self cannot admit to having anything to learn from the Other.
A poietic approach to identity questions and exposes these erasures in imperial IR. Because identity emerges mutually with Others, its Power and Play through Poisies ________________ 67. See Agathangelou and Killian. malleability lies in its connectedness. So connected, we could risk listening to, communicating with, and learning from Others even when deeply fearful of and insecure about them. They become part of us and we realise that all expect a better world. Learning thus unfolds critically yet syncretically: that is, as negotiations at the interstices of Self and Other, not wholesale mimicry or glorification of one at the expense of the other.
Note this line in Dimoulas' poem, 'Cartoon':
Are you still smoking those? Try Camel.
If one were to smoke, she suggests, why not puff up 'the best'? Dimoulas satirises the brand Camel which, like Marlboro, conjures an image of the wild, open, rugged American West where Manifest Destiny subjugates all non-white-males. 68 But cigarettes ultimately ruin the smoker's health. Indeed, it is the seduction of such imagerybeauty, independence, power -that kills over time. Metaphorically and materially, neoliberal democracy (as embodied by the Marlboro Man) subverts our freedom and emancipation from necessity (illness, dependency, death). 69 Who, then, conquers whom in the long-run? Who enjoys stability and longevity and who not? Who needs help and who gives it? In these scenarios, what is 'normal' and 'legitimate'? Such heuristics expose the long-term consequences to Self-conceit. Put differently, blind copying as a developmental strategy, no matter who practices it, damages all in the long-run. Instead, we must sort through those interstitial points of conflict that clog the local and the global to free ourselves from elite manipulation and profiteering.
Toward this end, we need to engage in democratisation as a dialectical, historical, and material process. This means examining its internal contradictions (e.g., the authoritarianism within liberalism, hierarchy despite equality, representation and voice) as well as external applications (e.g., exploring culturally-resonant means to emancipation, equality, and voice in societies without a liberal tradition), and the interstitial syntheses that may result (e.g., another mode of governance?). From this basis, neither identity nor democracy is imposed but organically grown, 'weeds' and all.
